1 st dialectical step: the arcades grow from a lustrous place into a delapidated one (V, 1213). The historical index of[dialectical] images says not only that they belong to a particular time; it says above all that only in a particular time do they come "to legibility" (V, 5 77). As Ur-forms of contemporary life, Benjamin avoided more obvious social types and went to the margins. He singled out the flaneur, prostitute, collector -historical figures whose existence was precarious economically in their own time (although their numbers flourished in early industrialism),2 and socially across time because the dynamics of industrialism ultimately threatened these social types with extinction, be flaneurs face fellow-travellers and replicated wall advertisements while fighting off boredom, or panic (the two are close). But when darkness turns the traffic jam into a garland of lights and exhaust fumes are overpowered by sidewalk smells of food and drink, the crowd in its leisure hours still enters into the nighttime panorama of the boulevards6 in order to reenact en masse, as an atavistic practice, the combination of distracted observation and dream-like reverie that is characteristic of the flaneur.
The present uninhabitability of Paris streets is a recurrence of the past. "Until 1870 carriages dominated the streets"; it was because of this that "flanerie first took place principally in the arcades . .." (V, 85). Under Napoleon III the elements of modernity moved out of the womb of the arcades and settled onto the new boulevards built by Haussmann. The construction of wide sidewalks first made strolling on the boulevards possible, hastening the decline of the arcades,7 and corresponding to a change in the function of flanerie. Benjamin made a cryptic note: "Dialectic of flanerie: The interior as street (luxury)/the street as interior (misery)" (V, 1215). The arcades, interior streets lined with luxury shops and open through iron and glass roofs to the stars, were a wish-image, expressing the bourgeois individual's desire to escape through the symbolic medium of objects from the isolation of his/her subjectivity. On the boulevards, the flaneur, now jostled by crowds and in full view of the urban poverty which inhabited public streets, could maintain a rhapsodic view of modern existence onlywith the aid of illusion, which is just what the literature of flaneriephysiognomies, novels of the crowd -was produced to provide. If at the beginning, the flaneur as private subject dreamed himself out into the world, at the end, flanerie was an ideological attempt to reprivatize social space, and to give assurance that the individual's passive observation was adequate for knowledge of social reality. In Benjamin's time, even this ideological form of flanerie was at the brink of decline: The flaneur had become a "suspicious" character.8
The flowering of flanerie was brief, corresponding to the first blooming of the arcades. This era of origins is irretrievable. Benjamin's concern was not nostalgia for the past, but the critical knowledge necessary for a revolutionary break from history's most recent configuration. He claimed the past was illuminated only when lit by the present (V, 573), and the converse was equally true: "Every present is determined by those [past] images which are synchronic with it" (V, 578). Such images are "dialectical," in one sense of the term, when they are negated and preserved in history at once. In our own time, in the case of the flaneur, it is not his perceptive attitude which has been lost, but rather its marginality. If the flaneur has disappeared as a specific figure, it is because the perceptive attitude which he embodied saturates modern existence, specifically, the society of mass consumption (and is the source of its illusions). The same can be argued for all of Benjamin's historical figures. In commodity society all of us are prostitutes, selling ourselves to strangers; all of us are collectors of things.
"The dialectical image... is the Urphiinomen of history" (V, 592). Benjamin's images are truth-as-image, presented "naked before eyes of the attentive observer"9 -archetypes in Goethe's sense, but with a historical index. 10 The arcades are such an archetype, a concrete manifestation of economic facts which in their own self-development -unfolding a better word -let emerge from themselves the series of concrete historical forms of the arcades, just as the leaf unfolds from itself the entire abundance of the empirical plant world (V, 577).
In connection with these historical forms, the figure of the flaneur "who goes botanizing on the asphalt"" is crucial. It provides philosophical insight into the nature of modern subjectivity -that to which Heidegger referred abstractly as the "throwness" of the subject -by placing it within specific historical existence.12 In the flaneur, concrete-9. Johann Wolfgang von Goethe, cited in Georg Simmel, Goethe (Leipzig: Verlag von Klinkhardt and Biermann, 1913), p. 57. Benjamin refers to this book (and this page) when commenting on the affinity between his concept of truth and that of Goethe. (V, 577).
10. The Passagen-Werk documents the source (Ursprung) of contemporary mass society, and understands the causal connection in terms of the Goethean concept of Urphdnomen: " Ursprung -that is the concept of the Urphdnomen brought out of the pagan connection with nature and into the Judaic connection with history . .." (V, 577). Theology, like the flaneur also threatened by modernity with extinction, might well be described as the dialectical Urform of Benjamin's method, negated and preserved at once: "My thinking is connected to theology like the ink-blotter to ink. It is totally saturated with it. But if it were up to the blotter, nothing that has been written would remain" (V, 588). 
"What separates the [dialectical] images from phenomenology's 'essences' is
ly, we recognize our own consumerist mode of being-in-the-world.
Benjamin wrote: "the department store is [the flaneur's] last haunt" (V, 562). But flanerie as a form of perception is preserved in the characteristic fungibility of people and things in mass society, and in the merely imaginary gratification provided by advertising, illustrated journals, fashion and sex magazines, all of which go by the flaneur's principle of "look, but don't touch" (cf. V, 968). Benjamin examined the early connection between the perceptive style of flanerie and that of journalism. If mass newspapers demanded an urban readership (and still do), more current forms of mass media loosen the flaneur's essential connection to the city. It was Adorno who pointed to the stationswitching behavior of the radio listener as a kind of aural flanerie. 13 In our time, television provides it in an optical, non-ambulatory form. In the United States particularly the format of television news-programs approaches the distracted, impressionistic, physiognomic viewing of the flaneur, as the sights purveyed take one around the world. And in connection with world travel, the mass tourist industry now sells flanerie in two and four week packets.14 The flaneur thus becomes extinct only by exploding into a myriad of forms, the phenomenological characteristics of which, no matter how new they may appear, continue to bear his traces, as Urform. This is the "truth" of the flaneur, more visible in his afterlife than in his flourishing. Benjamin's distinction between Erfahrung and Erlebnis paralleled that between production, the active creation of one's reality, and a their historical index. (Heidegger searches in vain to save history for phenomenology abstractly, through 'historicity')" (V, 578 takes the concept of being-for-sale itself for a walk. Just as the department store is his last haunt, so his last incarnation is as sandwichman" (V, 562). Why the sandwichman? In a Charles Dickens novel there appears "an animated sandwich composed of a boy between two boards,"'6 but the fact that this figure had its own history in the 19th century is a class marker ignored by Benjamin. Tracing class history, it appears, is not the kind of knowledge he is after. Nor does it interest him that sandwiches also have a social history. The first "sandwich" (inanimate, composed of cold beef between two bread slices) was invented as a mode of repast in the 1760s byJohn Montague, Earl of Sandwich, in order to save himself the need of leaving the gaming table (OED). This class marker, coincidentally, intersects again with Benjamin's course. For if sandwich-eating became a bourgeois fashion in the 19th century (entering Parisian discourse in 180317 and undergoing the proliferation of forms typical of capitalist production),18 then so did gambling, and the 19th-century gambler is a major figure in the Passagen tion, but the particular historical form of gambling within industrial capitalism which is prototypical of the way time passes: If flanerie is the lived experience of the "phantasmagoria of space," then gambling is that of the "phantasmagoria of time" (V, 1212).
III
The historically specific nature of the gamblers' gestures is that they "show us how the mechanism to which the players in a game of chance entrust themselves possesses them body and soul, so that even in their private spheres and no matter how passionately moved they may be, they can no longer function in any way but reflexively" (CB 135, trans. altered). Benjamin connects this behavior not only to the harried citydweller or the flaneur jostled by the crowd, but to the industrial worker's gesture at the machine. Of course the capitalist who gives himself over to fate at the gaming table is replicating in his leisure his activity of gambling on the stock market during the "work" day, but this parallel is for Benjamin less revealing than the characteristic "futility, the emptiness, the inability to complete something" (CB 134) which connects the gambler and the machine laborer: "Gambling in fact contains the modern worker's gesture .... The jolt in the movement of a machine is like the so-called coup in a game of chance" (CB 134).
The relation of the industrial worker to the thing-world of production, Benjamin is arguing, is not different from the relation of consumers to the thing-world of consumption: Neither is social experience (Erfahrung) of a type that could lead to knowledge of the reality behind appearances (cf. V, 472). Is he suggesting a description of consciousness in which class distinctions are irrelevant? Yes, and no. Yes, because if worker's productive activity does not lead to knowledge, then critical theory cannot privilege the cognitive experience of the proletarian class. No, because when the same words are used to describe the most remote social phenomena (the bourgeoisie, leisure-time, gambling/ the proletariat, work-time, machines), dialectical images are created out of language itself. For Benjamin, "language is the place where one meets dialectical images" (V, 577), and this in two ways: the same concept can describe two socially remote realities; or, the same reality can be described by the most antithetical linguistic terms. With the aid of the mimetic skill of correspondences, Benjamin places concepts strategically, off-angle against referential contents, rather than letting them hover over them like luffing sails. (Note that for Benjamin, against structuralists and post-structuralists, the dialectic power of language exists only if the things as referents are not bracketed out). The result is a tension between words and the things they represent which, far from blurring distinctions, functions to sharpen perceptions intensely. For the dialectician "words are sails. How they are set, that secures them as concepts" (V, 591). Once they are set, it is not within language, but within the space between language and reality that the cognitive process is compelled forward.
But in which direction? Toward a theory of modern perception in which producer and consumer are alike afflicted by an illusory, false consciousness, a collective unconscious in which reality takes on the distorted form of a dream. If the goal is revolutionary cognition, will this tack possibly lead us to it? Is it enough for our critical autonomy that, rather than being carried along by the historical drift of consumer society, we, situated within it, fight upwind? More, on the course of loitering, will there be any wind to move us?
Benjamin was counting on the explosive force of dialectical images to jolt people out of their dreaming state. Revolutionary cognition occurred not at the point of production, but at the moment of "awakening." Perceived images were dream-symbols which needed interpretation, and this required a historical knowledge or origins. Benjamin described the "pedagogic" side of his work: " 'to educate the imagecreating medium within us to see dimensionally, stereoscopically, into the depths of the historical shade' " (V, 57 1). Now, a stereoscope, that instrument which creates a three-dimensional image, works from not one image, but two. On their own, the historical facts in the PassagenWerk are flat, situated, as Adorno complained, "on the crossroads of magic and positivism."'9 It is because they are, and were meant to be, only half the text. The reader of Benjamin's generation was to provide the other half from the fleeting images that appeared, isolated from history, in his or her lived experience. The spatial, surface montage of present perception which makes all of us flaneurs can be transformed from illusion to knowledge once the "principle of montage" is refunctioned temporally, that is, once the axis of montage is turned "into history"; it makes it possible "to grasp the design of history as such. In the structure of commentary" (V, 575).
Let us return to get our bearings to Benjamin's comment "The sandwichman is the last incarnation of the flaneur" (V, 565), and take a different tack. The double exposure of past and present is presented here as a riddle, in which knowledge of the past doesn't historicize present truth, but crystallizes it. The unravelling of this riddle would place Benjamin's readers within an image-sphere where revolutionary "awakening" was possible, as I hope to demonstrate.
The sandwichman was a denigrated, yet familiar figure in Paris in the 1930s, one which would have entered the perceptive range of most 19. Letter, Adorno to Benjamin, 10 November 1938, in I, p. 1096. city-dwellers. Human billboards, they advertised and publicized the products and events (cinemas, store sales) of bouregois consumer culture. Yet they themselves, despite the uniforms they were loaned to give a respectable appearance, were associated closely with poverty: "You have seen them passing on our streets, emaciated and shabby in their long grey coats and under their caps with polished visors. Let us speak in all frankness: I am scarcely a partisan of their job. Typically, neither the dignity of publicity nor that of man ends up increased by these pitiful processions."20 The sandwichmen, casual laborers, parttime and non-unionized, were recruited from the ranks of the clochards, 12,000 of whom were registered in Paris in the mid-1930s as sans domicile fixe.21 They slept where they could, beneath the Seine bridges, and one would suppose, in the shelter of the decaying arcades (as they already had in the era of their origins22). Marginal people, proletarian declasses, these were "the whole population of the ragged, the tattered, and the hungry which society had cast out" (Brassai 32). During the Depression years of the 1930s, to be sure, society's cast-outs were multitude. What could be more removed than this "last incarnation" from the original flaneur of a hundred years earlier who, with his dandy-like appearance, developed a reactionary life-style that looked back to an era when leisure was a way of life, and a sign of class dominance?
What indeed? For the flaneur, and for the urban writers who styled themselves after him, such characters -vagabonds, ragpickers, cabdrivers -were merely part of the urban landscape, and hardly the most attractive one (CB 21-22). But even when an author expressed sympathy for the new urban destitute, it was of a sort peculiar to modem perception. It evoked emotion without providing the knowledge that could change the situation. Benjamin mentions Balzac who, passing a man in tatters, "touched his own sleeve and came to feel there a rent through which gaped the poor man's elbow" (V, 561). Such empathic identity (Einfthlung) was as characteristic of the commodity world as it was inadequate. The momentary feeling of horror or sympathy for a stranger was related to that "love at last sight" which infected the erotic life of the city-dweller (CB 125). 26. Cf. an 1843 description: "I mean by bohemians that class of individuals whose existence is problematic ... of which the majority awake in the morning without knowing where they will eat at night; wealthy today, starving tomorrow; prepared to live honestly if they are able, and otherwise if they are not" (cited in V, 539). 27. Cf.: "A ragpicker cannot, of course, be part of the boheme. But. . . everyone who belonged to the boheme could recognize a bit of himself in the ragpicker. Each person was in a more or less obscure revolt against society and faced a more or less precarious future" (CB, p. 20).
28. Benjamin praised Baudelaire for seeing through that deception: "I who sell my thought and want to be an 'author' " (CB, p. 34).
ways of dealing with leisure, stigmatizing it within an ideology of unemployment, or taking it up into itself to make it profitable. The dividing line cuts between prosperity and suffering, and it makes a great deal of difference on which side one fails.
The flaneur is the prototype of a new form of salaried employee who produces news/literature/advertisements for the purpose of information/entertainment/persuasion (the forms of both product and purpose are not clearly distinguished). These products fill the "empty" hours which time-off from work has become in the modern city. Writers, now dependent on the market, scan the street scene for material, keeping themselves in the public eye and wearing their own identity like a sandwich board. They live in a certain district, frequent a certain cafe, and the fame of both person and place goes up. Benjamin notes that such a writer acts as if he knew Marx's definition that "the value of every commodity is determined ... by the socially necessary labor time of its production .... In his eyes and frequently also those of his employer, this value [for his labor time] receives some fantastic compensation. Clearly the latter would not be the case if he were not in the priviledge position of making the time for the production of his use value observable for public evaluation, in that he spends it on the boulevards and thus at the same time displays it" (V, 559-60). Bourgeois writers need a mass audience and depend for employment on those capitalist pleasure-industries which holds that audience captive. drastically via Depressions, then gradually via automation.30 Their numbers rise and fall with the economic weather vane, but whichever way the wind blows, these twenty-four-hour loiterers don't disappear. They are a (frequently romanticized) Paris institution, achieving an almost mythic status. And yet to attribute their permanence (-some are reputed to have metro stops as mailing addresses -) to some archetypal weakness (or strength) of character would be to fail to see the permanence of the social order which needs to create a myth about them in order to conceal the reason why, in an affluent and "free" society, such poverty exists. "As long as there is still one beggar," wrote Benjamin, "there still exists myth" (V, 505).
Our perception of the clochards illustrates the deceptiveness of Einflihlung. They fascinate us the more their poverty, intoxication, dirt and idleness seem to come from defiance rather than hopelessness. It is their spitting in the eye of bourgeois decorum and their total disregard for its success values to which we, observing from the safe side, feel drawn. Yet to contemplate falling into their vulnerable state evokes a shudder, a fact which the authorities may count on, allowing these street-dwellers as a presence that constrains the rest of us. Included among "us" must be Benjamin, who never denied his bourgeois class background.
He wrote of his youth: "I never slept on the street in Berlin .... Only those for whom poverty and vice turn the city into a landscape in which they stray from dark till sunrise know it in away denied to me. necessary for knowledge; neither -empirical perception nor historical conception -conflates into the other.) The difference is between feeling totally at home on the streets, and being exposed and vulnerable there because one is totally homeless. The rulers feel public space to be an extension of their own personal one: They belong there because it belongs to them. For the politically oppressed (a term which this century has learned is not limited to class) existence in public space is more likely to be synonymous with state surveillance, public censure, and political constraint. The image of the whore, the most significant female image in the Passagen-Werk, is the embodiment of objectivity, not subjectivity. Not the prostitute but "prostitution" is a keyword; and it is coupled with "gambling" as a manifestation of the alienation of erotic desire (in the man) when it surrenders itself to fate: "for in the bordello and gaming hall it is the same, most sinful delight: to insert fate within desire, and this, not desire itself, is to be condemned" (V, 612-13). For Benjamin, while the figure of the flaneur embodies the transformation of perception characteristic of modern subjectivity, the figure of the whore is the allegory for the transformation of objects, the world of things. As a dialectical image, she is "seller and commodity in one" (CB 171). As commodity, she is connected in the Passagen-Werk with the constellation of "exhibition," "fashion," and "advertisement": "The modern advertisement demonstrates . . . how much the attraction of woman and commodity can fuse together" (V, 436). As seller she mimics the commodity and takes on its allure: the fact that her sexuality is on sale is itself an attraction. If society traditionally channelled erotic desire through the elaborately regulated and constrained exchange of women as gifts, the great excitement of the whore is that she promises the buyer liberation from all that. Benjamin writes: "Not in vain the relationship of the pimp to his wife, as a 'thing' which he sells on the market aroused intensively the sexual fantasies of the bourgeoisie" (V, 436).
Benjamin wrote: "The love for the prostitute is the apotheosis of Einfihlung onto the commodity" (V, 475). In the 19th century this is what was new about the "oldest profession." The prostitute's natural body resembled the lifeless mannequin used for the display of the latest fashion; the more expensive her outfit, the greater her appeal. Benjamin states as a theme: "Attempt to lure sex into the world of things" (V, 1213). What he calls the "natural" desire for procreation was thus diverted: "The sexuality which formerly -socially -was made mobile by the fantasy of the future of productive powers [i.e., having children] is now only made so by the the [fantasy] of the power of capital" (V, 436). To desire the fashionable, purchasable woman-as-thing is to desire exchange-value itself, that is, the very essence of capitalism. Once this occurs, "the commodity . . . celebrates its triumph" (V, 435): Erotic desire, instinctual nature itself, and also those forces of fantasylife that might imagine a better society, are cathected onto commodities. Trapped within capitalism, they become its enthusiastic source of support.
If the whore is a commodity and seller in one, so of course, are all wage-laborers under capitalism.40 Marxists habitually exclude prostitutes from the revolutionary class because their labor is "unproductive," and assign them, disparagingly, to the Lumpenproletariat. Benjamin admits: "The prostitute does not sell her labor power; instead her trade brings with it the fiction that she is selling her capacity for pleasure. . ."41 But behind that fiction, increasingly, the difference becomes negligible: "Prostitution can claim to count as 'work' as the moment work becomes prostitution. In fact the lorette is the first to renounce radically the camouflage of a lover. She already has herself paid for her time; from there she is not very far away from those who claim to be wage laborers" (V, 439). At the same time, and particularly in times of unemployment, workers must make themselves "attractive" to the firm: "The closer work comes to prostitution, the more inviting it is to describe prostitution as work -as has long been true in the argot of prostitutes. The convergence considered here proceeds with giant steps under the sign of unemployment; the 'keep smiling' [English in original] on the job market adopts the behavior of the whore who, on the love market, picks up someone with a smile" (V, 455).
Intellectual workers are no less prostituted. Benjamin notes that
Hence Marx's statement in the 1844 manuscripts: "Prostitution is onlyaspecific expression of the general prostitution of the labourer. . ." (V, 802).
41. The comment continues: "Insofar as this represents the most extreme extension which the range of the commodity can experience, the prostitute was always a precursor of the commodity economy. But precisely because the commodity character was otherwise underdeveloped, this side of it didn't remotely need to become so harshly prominent. In fact, for example, medieval prostitution did not demonstrate the crassness which was the rule in the nineteenth century" (V, 439).
Baudelaire as a writer identified with whores. The Konvolut entitled "Baudelaire" documents the transformation of social relations under capitalism, of which prostitution is prototypical, by recording the transformation of erotic life (in the male) as it appears in Baudelaire's poetry. It is the honesty of Baudelaire, the shocking, raw immediacy of his sense impressions of the new urban reality, recorded before consciousness could manage to construct false reconciliations or wholeness, which for Benjamin makes him so useful for critical insight, even when the poet himself had no theoretical grasp of the source of the problem. In Baudelaire's poetry, with the whore as allegorical figure in an "erotology of the condemned" (V, 438), the debasement of erotic life is presented in all its facets, and in Satanic lividness: the fetishistic fragmentation of desire, the dismemberment of the female body, the connection of sexuality and death, the isolation and fixation of the senses, the boredom and angry despair which permeates erotic life; the loneliness, and its result, ultimately, in impotence. But even if this poet identified with whores, they remain the "other" for him, afield of symbolic rather than experienced meaning. Einfihlung, projection onto women passing by, as onto commodities in store windows, entails not the loss of self, but incorporation of the world (women, things) as fantasy images within one's own day-dreams (and then losing oneself in them). This is the flaneur's "illustrative seeing": Like an allegorist composing an emblem book, he writes "his reverie as text to the images" (V, 528). No wonder. When Baudelaire inscribes his poems as allegory on the body of the whore, as a woman she is reduced to a sign, which is to suffer the same degredation as the sandwichman. Benjamin describes Einfihlung as the "unlimited tendency to represent the position of everyone else, every animal, every dead thing in the cosmos" (I, 117 9). But women are not dead things. They are (silenced) subjects. If they are represented solely through the man as speaker, even the most outrageous claims may be taken seriously,42 which would not be the case if At the same time he suggests a redemptive image of the whore "in distorted form, to be sure," which feminists will find disturbing: "the image of value to everyone and which is tired out by no one"; she becomes the "unquenchable fountain" of the sweet milk of "the giving mother" (V, 457). This is quite far from the militant image of women in with the little man than with the woman. Then the little woman would have been for a while the four-footed accompanver of the man, as it is today with a dog or cat. Indeed, from this idea it is only perhaps one step further to the possibility that the frontal meeting of the two partners in the sex act was originally a form of perversion, and perhaps it was not in the least this mistake through which the woman learned to stand upright" " (V, 666-67) . The surreal image of the hanging mirrors reflects the contradictory extremes of visibility and anonymity of the city-dweller. Extraordinary narcissism and selfabsorption are the reverse side of that Einftihlung which projects promiscuously onto everything and everyone. The city-dweller is constantly distracted by external stimulae never assimilated by consciousness, and comes continuously close to crowds of people never known by name. It leads to the loneliness peculiar to the modern city. The expression of this within philosophy is that existential isolation of the subject characteristic of late idealism. Benjamin cites Adorno's study of Kierkegaard whose philosophical subject, as flaneur, goes for a walk never leaving his room (V, 530). Unlike the earlier bourgeoisie (e.g., Beethoven,47 or Rousseau48) the modern city-dweller does not have the luxury of the vita contemplativa on solitary walks. Nor is this public sphere a place of dialogue.49 Benjamin gives us the lived, perceived side of urban alienation in a description that is surely autobiographical: "An intoxication comes over the person who trudges through the streets for a long time and without a goal. The going wins a growing power with every step. Ever narrower grow the seductions of the stores, the bistros, the smiling women; ever more irresistable the magnetism of the next street-corner, a distant mass of foliage, a streetname. Then comes the hunger. He desires to know nothing of the hundred possibilities to still it. Like an ascetic animal he strides through unknown quarters, until finally in his room which, strange to him, lets him in coldly, 47. "In the first years of [the nineteenth] century, one could see a man touring the ramparts of Vienna every day, whatever the weather, in snow or sunshine: it was Beethoven who, deep in flanerie, was repeating his wonderful symphonies in his head before putting them down on paper; for him the world didn't exist... he didn't see ... his spirit was elsewhere" (V. 568).
48. "It is decisive that Rousseau still enjoys himself-on his leisure walks -but the turning toward the outside has not yet occurred" (V, 567).
49. "In the flaneur, so one could put it, there returns the idler to whom Socrates left himself open as a partner in dialogue in the Athenian market. Only there is no Socrates any longer, and so he remains unaddressed. And also the slave labor has ceased, which guaranteed him his idleness" (I, 685). he collapses in deepest exhaustion" (V, 525). This other side of urban existence was belied by the alluring, even euphoric descriptions in flanerie literature of the city as "landscape" or the streets as "interior,"50 but the sense that the modern city was either natural or homey was ultimately illusion according to Benjamin: "For the flaneur his city is no longer a homeland -even if, like Baudelaire, he was born in it. It represents for him a show-place" (V, 437). Benjamin suggests that to be a member of the crowd, rather than positing "the crowd" as an object of fascination for the self-exempt narrator, is to experience an alienation that can be excruciating. Those who feel it most strongly are outsiders: foreigners and the poor (V, 437). How is the loneliness of the anonymous mass to be redeemed? Would it not be best simply to reject the new reality and turn away? Intellectuals have been among the most eager to try. "Since the end of the last century philosophy has made a series of attempts to lay hold of'true' experience in opposition to the kind that manifests itself in the standardized, denatured life of civilized masses.... Their point of departure, understandably enough, was not man's life in society. What they invoked was poetry, preferably nature, and, most recently, the age of myths. These efforts ended with Klages and Jung, who made common cause with fascism" (CB 110). The process of knowledge moves in the opposite direction. If we as modern subjects have in fact given up our power of agency, then the first step in regaining it is to acknowledge its loss, and to read our own behavior as an expression of that commodity capitalism which acts through us. In this case, if violence is done to human signification, it has an objective source. It is one thing to create out of others allegorical figures for one's own fantasy-projections. It is quite another to see ourselves suddenly from the outside, as actors on a Brechtian stage, where the allegory we portray is the system of capital itself.
In The fusion of childhood history and collective history is the most puzzling aspect of Benjamin's theory, one that he never analytically clarified. More than a theory, it was an insight, that the power of historical remembering, its political strength as a motivation for present action, is the same, whether one is remembering one's own life or a collective life never experienced directly. He conceived of the past on both levels as a "dream-state," and historical recollection which allowed its interpretation as "awakening." But the two levels, individual and collective, were not simply analogous in the abstract. They intersected concretely, because every childhood was superimposed on a particular segment of collective history. Indeed, the material components of both rememberings were the same. What gave Benjamin's research in the Passagen-Werk such an intensity of focus was that the images, the history of which he traced on the collective level, were deeply implanted in his memory on a personal one. It made it possible for him to follow the mandate: "One must experience history as if one had lived it," and to comment: ". . . I deal with the arcades just as if they had in fact happened to me" (V, 1214).
And of course they had. The Berlin of Benjamin's childhood had its own shopping arcades, Friedrichstrasse and Kaisergalerie. And it had its own boulevards and flaneurs, prostitutes and sex-automats, commodityphantasmagoria and sandwichmen. All the elements with which we have been concerned are condensed within one passage from Benjamin's childhood memories:
Beggars and Whores In my childhood I was a prisoner of the old and new West End. My clan lived in both these quarters then, in an attitude which was a mixture of obstinacy and selfreliance, making of them a ghetto which it viewed as its fief. I remained enclosed in this quarter of the propertied class, without knowing of any other. The poorfor rich children of my age they existed only as beggars. And it was a great progress in knowledge when, for the first time, it dawned on me that poverty was the disgrace of badly-paid labor. That was in a small, written piece, perhaps the first, which I composed entirely for myself. It had to do with a sandwichman, and with the humiliation which he experienced from a public which had no interest in his leaflets. Thus it was that the poor man -this was my ending -secretly threw away his entire pack. Certainly the least fruitful resolution of the situation. But no other form of revolt occurred to me at that time other than sabotage; this clearly out of my most personal experience. I returned to it when I attempted to establish my independence from my mother. But my preference was to do this during shopping, and indeed with a stubborn willfulness which often brought my mother to desperation. I had, namely, taken on the habit of remaining always half a step behind her. It was as if in no case did I want to build a front, even with my own mother. How much I had the public city streets to thank for this dreamy resistance became apparent later as its labyrinth opened up to my sexual instinct... [I] felt the possibility of independence from [my mother's] domination to be in alliance with these streets, in which I appeared not to be able to find my way. There is no doubt at any rate that a feeling -a deceitful one, sadly -of renouncing my mother and her (and my own) class was at fault for the incomparable fascination of addressing a whore on a public street. It might take hours before I could manage it. The horror that I felt in doing it was the same as that with which a sex-automat would have filled me, which could have been set in motion by asking a simple question. And so I tossed my voice through the slot. Then the blood rose to my ears and I was not capable of picking up the words that fell there before me out of the heavily made-up mouth. I ran away, only on the same night, and frequently still, to repeat the foolhardy attempt. When I then, many times already toward morning, paused in an entry-way, I had entangled myself hopelessly in the asphalt bonds of the street, and it was not the purest of hands that freed me.53 The urban world of the Passagen-Werk is a Vexierbild, an image that can be read two ways: as the childhood of the bourgeois culture, and as the culture of the bourgeois child. There is no redemption for the individual without a social one; while the standard for social revolution is the material happiness of the individuals of which society is composed. But for all their overlapping and entwining, these exist on separate registers.54 Neither individuals nor collective history can be reduced to the other.55 Rather, by filling out the substance of the one, the other is brought into relief more sharply. 54. Acknowledging these registers as separate distinguishes the adult from the child, the sane person from the madman. Hitler in his last days believed that if he was to be destroyed, all of Germany and indeed the world must go with him. Just this conflation of the individual and the collective is to be avoided (now more than ever). The world does not die with us, and the price of hope for the world is precisely our own transiency. Hence: "there is infinite hope; but not for us" (Kafka).
55. Benjamin's autobiographical confessions are more than an allegory of objective social forces (wherein the subject evaporates, and personal responsibility along with it); nor is Benjamin's vision of the origins of modernity simply the projection of his own neurotic concerns (wherein the need for social revolution disappears behind the figure of Oedipus). Adorno and others have made much of Benjamin's "antisubjectivism." To be sure, he acknowledges the disintegration of the bourgeois subject, whose longing for communion takes the form of attempting to posit nature and Why does the history of society, which documents the wrong state of things, have to be redeemed? It is this world which must be transformed; no other one exists. It thus is a foolish question, at least for the materialist. Only the true believer burns books or scorches the earth. Only the blindly faithful can anticipate the apocalyptical destruction of all things with anything but the deepest grief. Was it, then, because of Benjamin's irreligion that he insisted on the redemption of that which has been?
As a dream-image, loitering allows a subversive reading, and it is surely not insignificant that Hitler banned both prostitutes and vagrants from the streets. The loiterer refuses to submit to industrial social controls: "Boredom in the production process originates with its speed-up (through machines). The flaneur with his ostentatious composure protests against the production process" (I, 486).
Loiterers ignore rush hour (ibid); rather than getting somewhere, they hang around. Their practice "is a demonstration against the division of labor" (V, 538). Instead of pursuing private ends they enjoy (the public) view. Or, they are on strike. (When did sandwich-boards first make their appearance on the picket lines?) The fantasies which populate the reverie of the flaneur are also a form of resistance. Like the worker's daydreaming at the machine, they are a survival of that "heroic laziness" which Marx feared was threatened by industrialism history as its own product (and then to dominate it). As Shereen Mahmood has pointed out in an unpublished paper: "The author's self, in the shape of a presiding narrative voice precisely delimiting and ordering the significance of experience, is a construct that Benjamin avoids." His childhood reminiscences destroy the narrative ego by mapping experience on urban space "non-directionally"; they are "fractured narrative acts in thrall to the regimen of the city" (ibid.). But Benjamin's imagination maintains a power which is nothing if not autonomous, anticipatory of an agency which overcomes subjective isolation through mimesis rather than domination. The gesture of loitering points in two directions. It is a condemnation of capitalism to which exploitative labor and unemployment are intrinsic. But it is also the hellish, negative image within existing society of that which could become positive within a radically different one. It looks to a regime in which cutbacks in labor-time, automated production, and the saturation of markets would be, not the cause of crisis, but the intended, humane result. Rather than resulting in personal tragedy for individuals which disciplines them and brings them back into line, it would mean the collective actualization of the potential for happiness and freedom which a socially organized technology might achieve.
Benjamin saw prostitutes as distorted images of the material, physical desire for sensual happiness which, against the "anthropological nihilism" of right-wing modernists like Celine or Benn, his negative theology affirmed. As the motto for "Anthropological Materialism" he chose:
Gustav: Your buttocks is ... divine Berdoa: Should it not be immortal? Gustav: What? Berdoa: Nothing. (V, 971) If prostitution was a symptom of the "disintegration of love," it also robbed sexuality of its illusions. In its place, "the revolutionary side of technology comes to expression" as the freeing of erotic life from biological necessity, the "tyrannical" and "odious" laws of nature "to which love submits." Benjamin noted: "And in fact: the sexual revolt against love originates not only from a fanatic, possessed sexual desire; 56. Despite Adorno's concerns, in Benjamin's theory of the dreaming collective, class differences were in no way lacking. He in fact considered it a refinement of Marx's theory of the superstructure: "The economic conditions under which society exists come to expression in the superstructure, just as with someone sleeping, an over-filled stomach, even if it may causally determine the contents of the dream, finds in those contents not its copied reflection, but its expression" (V, 495). It is of course the bourgeoisie, not the proletariat, whose dream expresses the discomfort of an overly-full stomach. This is the ideological, distorted form of the collective dream. Yet with a shift of the "visual angle" (but not the standards!), an affirmative interpretation of the dream is possible. For Benjamin, the productive potential of technology,58 and the democratic potential of a mass desire for happiness must remain the dream of humanity despite the existing forms of both. His antinomial reading of reality as a sign of divine countenance was, granted, a theological, indeed, Kabbalist procedure, but in an era when theology was "small and wizened and moreover, can't allow itself to be seen" (I, 693), Marx's materialist theory was indispensable. Marx provided the class analysis with which "to forge the amorphous mass, which was 57. According to Benjamin the technological control of nature was not synonymous with its domination. In Einbahnstrasse: "The mastery of nature, so the imperialists teach, is the purpose of all technology. But who would trust a cane wielder who proclaimed the mastery of children by adults to be the purpose of education? Is not education above all the indispensable ordering of the relationship between generations and therefore mastery, if we are to use this term, of that relationship and not of children? And likewise technology is not the mastery of nature but of the relation between nature and man" (OWS, p. 104). Benjamin considered talk of the exploitation of nature misleading. The source of the problem was capitalism. In the 1939 expose: "The conception . . . of the exploitation of nature by man is in fact the reflection of the exploitation of man, spoken by the owners of the means of production" (V, 64, cf. 455-56).
58. Within Benjamin's double vision, even military technology could be redeemed. He wrote in 1925-26: "Men as a species completed their development thousands of years ago; but mankind as a species is just beginning his. In technology a physis is being organized through which mankind's contact with the cosmos takes a new and different form from that which it had in nations and families .... In the nights of annihilation of the last war the frame of mankind was shaken by a feeling that resembled the bliss of the epileptic. And the revolts that followed it were the first attempt of mankind to bring the new body under its control. The power of the proletariat is the measure of its convalescence. If it is not gripped to the very marrow by the discipline of this power, no pacifist polemics will save it. Living substance conquers the frenzy of destruction only in the ecstasy of procreation" (OWS 104). 
